…the church is built to be a tomb, on the one hand a cenotaph for the honored martyr and on the other a place erected to shelter the tombs of a few notables. "
Last couple of decades a number of scholars turned their attention toward the changes in funerary customs during the Late Antiquity, especially during the fourth century, when almost every aspect of roman life survived its own smaller or larger transformation. Funerary customs in Roman society were not set aside from this phenomenon. On the contrary, changes started to appear more radically during the second century AD, and by the third century inhumation of the deceased became more usual than up to then dominant cremation, despite the national or religious attribution, since it was believed that inhumation protects better not only the body itself but whatever part of the deceased`s soul that may stay attached to it. 2 It does not mean that inhumation was necessarily Christian asset: it was only in the third century that the architectural and iconographical forms became recognizable as "Christian". 3 In the pre-Christian Roman Empire the care for the deceased was taken by family or collegia, his or hers body was to be buried beside family members or on the communal graveyards, and it was later to be respected by that same family or collegium. 4 Romans indeed took good care of their departed and their graves were treated as "holy places", locus religiosus or res religiosa, 5 i.e. the places which differ from the profane surrounding, just like temples or shrines did. This rule was long lasting and was once again affirmed by the emperor Justinian (527-565). 6 It stated that tombs were the places to which the religious and not the civilian laws apply. But the term religiosus in the pre-Christian times and in Christianized Rome differs in many ways. In the pre-Christian times the term was tied to manes, not to dei, while in the Christian Roman empire it was connected to the one and only Christian God or his earthly saints.
As is well archaeologically attested, Roman necropolises were tightly connected to the roman city and had their own "urbanism" -tombs, graves and memoriae were oriented toward the streets, which enabled the visitor or passer-by to see the place of burial. But only the family members were allowed to enter the tomb or memoriae during the regular feast days. 7 This means that the place of burial in ancient Rome, despite of its form, was actually a protected private place, closely connected to the family, blood tied members, freedman or slaves alike. 8 Although based on the traditional Roman care of the dead, Christianity brought quite innovative concept of, as Peter Brown defines it, "the very special dead" -the martyr saint. 9 The fact that martyrs died in the way that differs from the "usual", that they sacrificed their lives for faith, just like Jesus did centuries earlier, that they were subdued to various extreme tortures and that they finally deserved their place beside the Lord himself, set them apart from all of those who didn`t die as martyrs. Their tombs were sacred places that offered part of Theophany enacted through their martyrdom. 10 Their acceptance in Heaven was further testified by the ability of their saintly bodies to heal and help in the earthly life or to intervene in the afterlife, which made their graves the places of pilgrimage and important spots in sacred landscape of Christianized Empire. 11 The healing itself was enabled first and foremost by touching or seeing the saints' body or relics, which was unthinkable in the pre-Christian Rome, since no one except from the family members was allowed to see or to touch the body of the departed. The ability of martyr to intervene in the afterlife was, on the other hand, enabled by the burial of the departed Christian as close to the saint's body as possible. 12 This well known practice called depositio ad sanctos implied also that it was not important anymore to be buried next to the ancestors or relatives, since they were not able to provide the same intervention in the afterlife as the "very special dead" could.
Even from the fourth century onward the place of martyr's entombment was the place where believers used to assemble. Therefore it was in some way connected to the church, 13 above all because it was believed that martyrs' relics can likewise help on the communal scale. 14 It implied that the bodies of those who wanted to find themselves close to the saint even in death, were often buried under the church pavement. Necessarily, that meant that Christian believers were to walk or stand on that same pavement during the regular services, which was likewise unthinkable in the pre-Christian Empire. 15 Walking on top of someone's body was blasphemy for the Romans, the disrespecting of the departed, of their manes and of the gods of the Underworld.
The emergence of the completely new Christian cult of the deceased resulted in creating architecture, worthy of those who lost their lives as martyrs and witnesses of the Lord's grace, which will determine the religious landscape of the entire early Christian world. 16 The primary 9 P. Brown, The cult of the saints. Its rise and function in Latin christianity, Chicago-London, 1982, 70; C. Rapp, Saints and holy men, in: Constantine to c. 600, ed Yasin, op. cit., 28; Maraval, op. cit., [68] [69] G. V. MacKie, Early Christian chapels in the West. Decoration, function and patronage, Toronto-Buffalo-London 2003, 212. 13 Maraval, op. cit., 65. 14 Mackie, op. cit., 212;  T. Enchev, "Nie sme i videli i dokosnali": prekii͡ at kontakt s moshchite na mŭchenicite, kako vazhen faktor za formirane na rannohristii͡ anskata khramova arkhitektura, in: Srednovekovnii͡ at chovek i negovii͡ at svi͡ at: Sbornik v chest na 70-ta godishnina na prof. d. i. n. Kazimir Popkonstantinov, red. V. Kostova, B. Tŭrnovo 2014, 718-719. 15 Yasin, op. cit., 242. 16 Enchev, op. cit., 719. function of those buildings was originally to signify and to exclude the sacred place of martyrs' entombment from its worldly surrounding, whether the Roman necropolis or some other place not necessarily sacred at all. Although worth revising in many aspects, the much cited work "Martyrium" by Andre Grabar, published in 1946, defined the twofold function of those newly created architectural structures. He stated that those were indeed meant to mark the place of martyr's burial, but on the other hand their function was also to enable the performing of adequate religious acts and to protect the gathered believers. 17 In important urban centres like Jerusalem or Rome, ever since the reign of emperor Constantine I (306-337), large structures were created to protect and to expose the relics, whether of Jesus himself, of his disciples or of the followers who suffered and died for faith in the centuries between the first mass pursuit by Traianus Decius (249-251) and the last one conducted by Licinius (308-324). It seems that not only in these two main centres, but in other parts of the Empire as well, building activities tied to various aspects of the new religion started to flourish during the fourth century. It could be observed in the entire Northern Africa, Balkans, Asia Minor, as well as in the large cities that at that time gained or regained their importance, as Rome, Constantinople, Milan or Sirmium, for example. 18 When considering the earliest phase of Christianity on the territory of modern Serbia, based on the scarce written sources and archaeological traces, one can conclude that Christianity found its way sometimes during the second half of the third century. It doesn't necessarily mean that there were no Christians before that time, but the fact that the earliest martyr deaths were all recorded during the persecutions of Diocletian (284-305) and Licinius, suggest that in this part of the Empire Christianity was not very popular during the so called "Decian persecution" in the middle of the third century. One should also have in mind the fact that Roman provinces on the central Balkans were finally and completely incorporated into the imperial administrative system only at the beginning of the first century AD. 19 Romanization moved along gradually, so it was in the second century AD that the provinces on the central Balkans were Roman in the true sense of this word, and nothing "Christian" that can be dated prior to the fourth century was positively dated until now. Written sources, above all the Martyrologies, testify that 17 A. Grabar, Martyrium, Paris 1946, 47. 18 numerous Christians were martyred there during the first decades of the fourth century, mostly in Sirmium as the seat of the Prefecture, and that their earthly remains were known to perform miracles. 20 Unfortunately, insufficient amount of archaeological material, discovered in known late antique sites, mostly preclude scholars of gaining the complete insight into the formation of early Christianity in modern Serbia. Yet it is still possible to contextualize some individual examples, which can help us to understand the way in which the cult of martyrs developed in this part of the Balkan Peninsula. One such example is the martyrium discovered by A. Oršić-Slavetić in 1932/1933 on the necropolis in Jagodin Mala in Naissus (modern Niš). It was originally situated North-East of the supposed central part of the late antique city, which still lies unexplored. Sources inform us that Naissus was an important urban centre in the Roman province of Dacia Mediterranea. Its importance was gained primarily by the fact that the first "Christian" emperor, Constantine I, was born in the city, as well as by the fact that it obviously was one of the main Roman strongholds in this part of the Empire, which led many emperors of the fourth century to spend some time there. It was also one of the largest centres of the Christian church in Illyricum, the seat of the bishopric subdued to the bishop of Serdica, but quite influential itself during the religious 20 Acta sanctorum, martii, III, Paris-Roma 1865; Acta sanctorum, aprilis, I, Paris-Roma 1866; Acta Sanctorum, octobris, IV, Paris-Roma 1866; Martyrologium Hieronymianum e codice Trevirensi, AB 2 (1883) 9-34; Victricius Rhotomagensis, Liber de laude sanctorum, in: PL XX, 453; J. Zeiller, Les origins chrétiennes dans la province danubiennes de l`empire Romain, Roma 1967, 73-104. conflicts of the fourth century. 21 Little is known today about the once great Roman city, since it is mostly buried under the modern settlement. The best excavated city part is Jagodin Mala, thanks among the rest to the mentioned excavations conducted by Oršić-Slavetić. Those campaigns were quite fruitful, since several buildings believed to be Christian churches were discovered, as well as seventeen barrel-vaulted tombs, one of them most certainly belonging to a deceased Christian, to which testify christograms depicted on its inner walls. 22 This tomb was situated south of the basilica, in its close vicinity. The discovery of the martyrium was, as consequent excavations showed, certainly the most important find of the campaign. It appeared to be attached to the three-aisled basilica, discovered somewhat later during the excavations conducted in 1952-1953 by Dj. Mano-Zisi and in 1962 by M. Grbić (Fig. 1) . Despite the fact that the bibliography considering this complex is very humble, it is until today the best published and researched Christian sacred place of ancient Naissus. 23 21 Zeiller, op. cit., 159 The basilica to which the martyrium is attached was a three aisled structure, 21.6 m long and 15.5 m wide, with the narthex of 3.5 m long and 12.3 m wide. 24 These measurements are not definitive since the archaeological investigations conducted in 1952-1953 by Dj. Mano-Zisi suggested that the church could be wider, i.e. that there existed traces of walls south and north of the discovered structure, but the lack of available space disabled further excavations. 25 It could also mean that the church was not three-aisled but five-aisled instead, although it is much less possible. The interior walls of the church were embellished by marble revetment in the lower and frescoes in the upper parts of the walls. To this testify the traces of marble slabs and fresco-mortar. 26 The narthex went the entire width of the nave and the south aisle of the basilica. West of it, another room 3.5 m long was built, which most possibly had the same width as the basilica, designated in literature as the exonarthex. 27 Yet, the earliest Christianity did not recognize liturgical rites for which the exonarthex would be needed. So, it seems that the mentioned space was some kind of vestibule which, despite its possible liturgical role which shouldn't yet be excluded, had the main function to connect the basilica to the upper floor of the martyrium in the west, while the staircases led from the narthex inside the underground crypt of the martyrium. Among the finds discovered within the basilica, three inscriptions on fragmented marble slabs are very interesting. The dimensions of all three of them suggest that those were parts of different funerary slabs, most probably originally placed above the graves.
The first inscription, dimensions 59 x 42 x 2.5 cm, starts with a cross and ends with the same symbol: "Fili Niš i Vizantija. Zbornik radova V, ed. M. Rakocija, Niš 2007, 125-147; Jeremić, op. cit. 272-281 . 29 It appears that on both of these slabs the same Antoninus is mentioned, so it seems that vicarius Thomas had three sons, Antoninus, Gentius and Petrus, all of them departed as children, but not at the same year, and that all three of them were buried in the basilica. 30 Unfortunately, nothing further can be concluded from these inscriptions. The third slab is very poorly preserved, but the text was certainly a part of the larger funerary inscription. "…--fam]ula dei Ma [---] ssa que re [---] quinqua…". 31 One of suggested readings of the part of this text says: "Ma[ria abbati]ssa…". The term abbatissa was not rare in Late Antiquity in various parts of the Empire while the suggested name Maria is indeed mostly tied to the Christian population, but it does not give us any more precise information. 32 Taken as a whole, these inscriptions only prove that those buried inside the basilica were Christians and that those burials occurred sometimes between the fourth and the sixth century, more probably closer to the latter, since the second inscription was, according to some authors, dated to the end of the first half of the sixth century, maybe after the plaque in 545/546. 33 Namely, they provide neither more precise dating nor the dedication of the church or of the martyrium, but they certainly testify to the fact that this complex preserved important relics as the focal point toward which people turned not only in lifetime but in death as well.
The crypt of the two storey martyrium was 7.5 m long, 6 m wide and built of bricks and mortar (Fig. 2) . 34 In the middle of it was the platform, the lateral walls had two arcosolia each, separated from each other by small niches, so it seemed that, besides the body of the saint probably originally laid in the sarcophagus placed on the platform, four more persons were to be buried inside the arcosolia. Indeed, during the archaeological excavations displaced human bones were found within the ruble as well as a piece of a silk cloth, which was supposed to originate from one of the coffins. 35 The western wall had in its middle one large niche flanked on each side by one smaller niche. Above the larger niche a window was discovered, which probably enabled the day light to enter the substructure of martyrium, but it was also suggested 28 P. Petrović, Inscriptions de la Mésie Supérieure, IV. Naissus - Remesiana -Horreum Margi, Beograd 1979, 91-92, (nr. 50 that it could have served as fenestella. 36 The crypt was originally vaulted, but the vault collapsed, and inside the rubble the coins of Constantine I and Constantius II were discovered. 37 The upper floor of the martyrium, which was in the same level as the basilica, was insufficiently preserved but it could be concluded that it had the dimensions of 7.15 × 6.20 m, with the entrance in its eastern wall. The outer faces of all the walls of martyrium were strengthened by the massive pilasters, very much resembling buttresses. Several fragments of architectural decoration were found during the excavations of the basilica and martyrium, the appearance of which led researchers to one today mostly accepted conclusion that the basilica was built in the fifth century, while the martyrium was older and was built during the first half of the fourth century. 38 On the other hand, some burials discovered below the basilica's floor were dated to the fourth century, among them the burial in the lead sarcophagi and in the cubiculum found on the site (Fig. 3) . 39 It would then appear that the church itself was built several decades or almost a century later than those burials below the basilica occurred or the martyrium was built, yet it managed to keep older burials perfectly intact.
Despite the today accepted opinion that the basilica is later than the martyrium, one must once again take into consideration the rapport given by Ljubica Zotović in 1962, the interpretation by Nevenka Spremo-Petrović and some further texts considering the necropolis in Jagodin Mala. 40 Ljubica Zotović noted that the martyrium was built above the elder structure of the same East-West orientation, dated earlier in the fourth century, as well as that the tie between the martyrium (which she called "byzantine tomb") and the basilica east of it suggests that they were built simultaneously in the fifth century, although it is not clear whether before or after the Hunic raids which occurred from 441 to 447, while the discovered graves could be dated to three phases: to the fourth century i.e. before the erection of these objects, in the time of their erection, and in the time of the destruction of the basilica. 41 The conclusion was based on the fact that the mar- 36 tyrium was built above the mentioned elder structure. 42 On the other hand, N. Spremo-Petrović leaned her explanation on the reading of the architectural modules used during the building of both structures, but she likewise came to the same conclusion, i.e. that the church and the martyrium were contemporaneous, and that the fact that basilica and martyrium are constructionally divided is the consequence of the different levels of their foundations (because the crypt had a substructure). 43 The newest attempt to explain the chronology of these two connected object was made by M. Rakocija. He also state that the martyrium was older then the basilica, but noticed that there are many things that suggest that the entire complex was most carefully planned and executed, although not at the same time. 44 In order to better understand the nature of Naissus' martyrium one should also take a glimpse into some of the important analogies. The most similar and geographically closest parallel to the Naissus' is the fourth century martyrium built on the site Marusinac, one of the extramural necropolises outside the city of Salona in the province of Dalmatia (Fig. 4) . It is believed to mark the burial place of St. Anastasius, Salonitan saint whose martyrdom is testified by the written sources and whose body was laid inside the crypt of the two-storied martyrium, built early in the fourth century by lady Asclepia. 45 East of it, an elaborate complex was erected during the first half of the fifth century, consisting of atrium, two basilical struc-42 Zotović, Jagodin Mala, 232-233. 43 Spremo Petrović, op. cit., 29. 44 Rakocija, O bazilici, [47] [48] E. Dyggve, History of Salonitan Christianity, Oslo-Cambridge 1951, 78; J. Zeiller, Les origins chrétiennes dans la province romaine de Dalmatie, Roma 1967, 61; Brown, op. cit., 33-34; R. MacMullen, The Second church. Popular christianity A. D. 200-400, Atlanta 2009, 50 . The dedication of the site as the memoria of St. Anastasius was strengthened by the inscription dated to the late sixth or early seventh century. Cf. A. M. Yasin, Reassessing Salona's churches. Martyrium evolution in question, Journal of early Christian studies 20/1 (2012) 91, n. 76. Fig. 3 . Complex in Jagodin Mala, Naissus (Niš) -axonometry (after Milošević, Martirijum, fig. 3) tures and an opened area between them. 46 Only by looking at the ground plan of the Marusinac complex, it is visible that, as A. M. Yasin recently properly noticed, "the complex contains not one but multiple significant focal points", 47 based on the fact that there existed three different places of veneration, i.e. martyrium and two basilicas. Yet, the dating of the martyrium is based primarily on the tradition found in written sources. 48 Several similar examples of martyria are known today, like for example those in La Alberca (Spain) 49 or the ancient Sopianae (Pecs, Hungary) the capital of the province Valeria. 50 La Alberca structure, uniquely defined as martyrium, was actually built adjacent to the late antique rural villa (Fig. 5) . It was likewise two-storey structure with thick buttresses on its outer walls, oriented East--West with the entrance on the East and apse-like structure on the West. Its martyrial function is mostly based on the formal similarities with the martyrium in Marusinac and is nowadays under suspicion, 51 first of all because of its context (i.e. next to the villa in the rural surrounding). The so called martyrium in Sopianae, although there is no secure evidence about the martyr's burial there, is built in the second half of the fourth century and is likewise 46 E. Marin, Starokršćanska Salona, Zagreb 1988, 44; Yasin, Reassessing Salona's churches, 90. 47 Yasin, op. cit., 91. 48 E. Dyggve even gave a more precise dating of the basilicas to the time of bishop Paschasius, who became bishop sometime before 426 and stayed until 443. Cf. Dyggve, op. cit., 79 . The grave of the said bishop was believed to be discovered in the north basilica, cf. Marin, Starokršćanska Salona, 58. 49 the two-storied structure with the underground burial chamber and the mausoleum above. Spatial division is very similar to the above mentioned examples, with arcosolia built into the lateral walls, but the apse oriented to the East is actually freestanding and not enclosed by the wall. 52 There are many examples of architecturally similar funeral buildings defined as memoriae. Those can be found all over the Roman Empire prior to the fourth century, often being used for burying of members of one familia, but only those that show traces of future Christian cultic activities can be treated as potential analogies for the martyrium in Naissus. In that context, the geographically and functionally closest is the mentioned martyrium in Salona.
Unfortunately, unlike the Salonitan martyrium, all the others lack any written testimony that can in any way be tied to it and the discovered archaeological material is insufficient for more precise conclusions. It can likewise be said for the Naissus' example. Only one sentence, recorded by bishop Victricius of Rouen (393-407) in his work De laude sanctorum mentioned Naissus as one of five cities in which saints` relics cured and performed miracles, alongside with Rome, Constantinople, Antiochia and Thessaloniki. 53 Several questions arose from everything above said about the complex in Jagodin Mala. First is the question of dating of the martyrium and the church, since it is still unclear whether the church is contemporaneous with the martyrium or was later than it, and how much later was it built. The second is even more important question about the original purpose of the martyrium, based primarily on the fact that the entrance into the lower level of this building was enabled. It of course means that it was possible to enter the level of the building which served not only as the martyrium, but as private family mausoleum, as is 52 Magyar, op. cit., [42] [43] believed. The third question is what the primary focus of veneration was -church altar or the martyrium, and how the spacious relation between those two really functioned. The answer to the first question must be searched for in archaeological evidences, which suggest that the church and the martyrium might have been built simultaneously. If we aim to reconsider the dating of architectural sculpture, it is true that the style of ceramic capitals from the pilasters in martyrium do correspond to the fourth century dating (Fig. 6) . But the style can be the enemy of every researcher who aim to date a building according to it, because architectural sculpture, especially capitals, is often reused in later times. 54 If we take the coins dated to the fourth century as the evidences for earlier dating of the martyrium, we are once again in the blind alley, since the date of their mintage can only give us terminus post quem because Roman and late antique coins were often in use for a long time.
As was already pointed, when Christianity became legitimate religion, bodies of the "very special dead" were to be buried separately from their family members, becoming the foci of the mass veneration. 55 Later, their bodies were unearthed, moved (translatio) and buried again, often dismembered, because even the smallest particle of the remains was sacred to the Christians. 56 If the martyrium in Jagodin Mala indeed had the purpose to unite in death wealthy locals with some unknown martyr, it must have been that his or hers body was unearthed from the original place of its burial, and then laid probably into the coffin placed on the platform in the midst of the lower level of the martyrium. Although there are no definite archaeological testimonies, it should not be excluded that the earlier structure discovered below the martyrium served as the original shrine that marked the place of saint's burial. It can also be suggested with certainty, like was for the martyrium in Marusinac, that the arcosolia built into the walls of the crypt were intended for the family members of the martyrium builders. It seems that the martyr's body, from the moment of its second entombment inside the martyrium, became the property of another family, this time not necessarily of his own but of the one that acquired his or hers body. From that moment on, martyr's body and the bodies of the deceased ancestors were commemorated together not only by the family members but by the entire community. Yet, it was obviously not enough for the Christian community of Naissus, because everybody wanted to be buried as close to the sacred focus as possible. 57 That is why the building of the church occurred. But despite this quite simplified explanation, the existence of church itself still poses the question: what was the religious focus of this Christian temple? For the complex in Marusinac it was suggested that the body of St. Anastasius was transferred to the church, and placed under the altar. 58 The same could also be proposed 54 Caraher, op. cit., 22. 55 MacCormick, op. cit., 18. 56 Rapp, op. cit., [558] [559] Ibid., 559. 58 Marin, Starokršćanska Salona, 44; idem, Les nécropolis de Salone, in: Actes du XI congrès international d' archeologie chrétienne. Lyon, Vienne, Grenoble, Genève, Aoste, 21-28 septembre 1986 , Rome 1989 , 1236 . It is known that from the second half of the fourth century onward, the martyrs' remains started to be transferred inside the city walls and re-buried below the church altars. To this testify the acts of for the complex in Jagodin Mala. Yet, it would mean that the saint's body was disturbed twice in a couple of decades. This will also imply another question: what was the opinion of the Church when considering this "adoption" of the saint's body as well as considering the disturbing of the buried body? In the pre-Christian Empire it was forbidden to exhume the body, regardless of reasons to do so -the exhumation was treated as a crime and protected by civil laws, since the process would terminate its status of res religiosa. 59 The exhumation as a form of violation of the tomb is also recognized in the later laws, for example in the one of emperor Theodosius I (378-396) dated to 386. It states that the transfer of any buried body is strictly forbidden, as well as dismembering martyr's remains or selling the relics. Yet it allows the embellishment of the martyr's grave or tomb, in order to be used for the purpose of the cult. 60 That does not necessarily mean that there were no exhumations, as we can see on the most popular example of bishop Ambrose of Milan's transfer of SS. Gervasius and Protasius or the two transfers of the rethe local council of Carthage held in 419 that stated that all the martiria built extra muros, which lack earthly remains of saints, should be destroyed. Cf. Enchev, op. cit., 719 . 59 Rebillard, The Care of the Dead, 62-63. 60 There were the suggestions that this law was an answer to the act of transferring martyrs' remains by bishop Ambrose of Milan. Cf. Rebillard, op. cit., 66, n. 26; Enchev, op. cit., 720.
Fig. 6. Ceramic capitals from pilasters in martyrium in Jagodin
Mala (after Jeremić, Kasnoantička nekropola, cat. nr. 173) mains of St. Babylas in Antioch, both times by the members of the royal family of Constantine. 61 Mentioned laws actually testify that the state tried to eliminate already existing practice by punishment. Of course, another possible scenario must be taken into account: number of cases were recorded when martyrs never in fact had the proper burial, like was the case with the mentioned St. Anastasius of Salona, SS. Peter and Marcelinus of Rome and many others. Pious Christians saved their bodies from rivers or woods, and then buried them according to Christian funeral practice, which could have also happened to the person buried inside the Naissus' martyrium.
The two-storey concept of this building suggest that it was not meant only for burials, but was possibly also intended for some kind of ritual tied to the body of the martyred saint. One possibility, although not very possible, is that some kind of funeral banquets in memory of the departed was held in the upper floor. It is known from the written sources that early Christians did see the banquet as one way of honoring the "very special dead", although that practice was intensely disapproved by some church fathers. It can also suggest that Eucharist was held above the martyrs' tomb, mentioned by Tertulian and Augustine, which imply that believers brought offerings, i.e. the vine and bread, which were partially to be used for Eucharist and partially to be distributed to the poor. 62 Sadly, the martyrium in Jagodin Mala is poorly preserved so there is no evidence about the possible existence of an altar or even a niche in the eastern or western wall of the upper floor, so no proof of any liturgical action can be given. It brings us back to the third posed question considering the interrelation of the church and the martyrium.
One possible explanation considering the complex in Jagodin Mala is that the place of martyr's burial, maybe the elder structure below the martyrium, was the original cult focus, and that the martyrium may have inherited the same function. Another focal point was the church erected east of it. The building of the church suggests strong cult which developed around the martyrium, which led to the conclusion that the martyr's body was indeed laid inside the crypt, i.e. that the cult developed ad corpus. Than the basilica built next to the martyrium in Jagodin Mala in Naissus would actually be the so called basilica iuxta sanctum, sacred building which is not necessarily built directly above the saint's remains, but is somehow connected to the saint or the martyr. 63 The existence of the church may also suggest that it was the bishop in fact, who was in charge of the martyr cult, so the church was needed in order for services to be conducted on appropriate occasions, as for example on saint's anniversary. Those services became common from the fourth century onward and attracted a large number of faithful who could in their own way participate in the liturgy. The possibility that the bishops were in charge of the cult does not imply that they were the founders of every church in their realm. Founding the churches was usually the privilege of well-to-do members of Christian community and, as R. MacMullen wrote "the elite owned the church they attended". 64 Another thing to which we must focus is the discovery of architectural remains of different structures both south and north of the church (chambers, walls), the function of which cannot be explained by the regular liturgical acts. Those ancillary spaces suggest that the basilica could have functioned as the place of pilgrimage. 65 To this can also testify the words of Victricius of Rouan stating that Naissus was one of the most important cities in which saints performed miraculous healings, as well as Priscus' comment that in the Naissus' temples, ruined by Huns, he saw some people who remained there because of illness. 66 Since it is known that martyrial remains all over the Empire performed miracles, among them primarily miraculous healings, Priscus' words must be understand in the way that those who stayed in temples during Hunic raids must have been seeking for cure from the saints. Those words can also mean that the complex in Jagodin Mala, as the important cultic space of Naissus, could have been founded and in function prior to those raids.
Ever since the Oršić-Slavetić's excavations, at first the martyrium and than the entire complex in Jagodin Mala, were often in focus of many scholars, which testify about its importance for the research of early Christianity on the central Balkans. It is the only definitely testified martyrium, despite the fact that written historical sources suggest the existence of many others. Therefore, it is of utter importance to define what its functions really were. The obvious are that it served as the place of burial for several persons besides the martyr, as well as that it was the focal point for various burials outside the structure, mostly of wealthier population of Naissus. The less obvious functions must be seek for not in architecture or archaeology, but in ideas and needs that led the founders, builders and believers. Every building activity on the spot was closely tied to the cultic function of the entire complex. Its culmination can be observed in building of the basilica. Whether it was contemporaneous to the martyrium or was built later, its erection definitely was the consequence of the strongly established and well developed martyr's cult. It enabled the strong link between the martyr's body and the necessary services. It also served as covered graveyard for all of those that could afford to be buried as close as possible to the martyr's remains. So the final conclusion, despite all still unanswered questions, is that the complex in Jagodin Mala was a conglomerate of diverse functions, all developed around the same ideathat of the Salvation. It was needed by the founders of the martyrium and church, by the departed buried around or under the church, as well as for all of those who gathered to pay homage to the saint, whether members of the community or pilgrims. Because they all believed that their sins will be "washed" at the Last Judgment Day by the "martyr's sacred blood" spilled for the Christian God. 67
